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The first-century Copper-plates of Helagupta from Gandhara 
hailing Maitreya 


Harry FALK 


To the memory of Chris Bennett 
1953-2014 


Donatory grants in Gandhara follow different styles. Steatite caskets can be inscribed on 
their outside or on their inside, often inside the lid, occasionally on the inside of the body. 
Mainly in the Swat valley thin foils of gold or silver are inscribed with a blunt stylus over 
a flexible, possibly leather underlay so that the script appears impressed into the metal 
and leaves pronounced counter traces on the backside. A different method is applied 
south of the Peshawar valley where a number of copper-plates are connected with each 
other through copper rings, so that the plates can be folded in a leporello fashion. The 
letters are punched out with a pointed instrument. 

Ten years ago the first such text was found and published with a rudimentary 
reading of some letters on the top-most plate by Nasim Khan (2002), later presented with 
all its plates (Falk 2010: 17 fig. 11), for the major part illegible and therefore still without 
a reading. According to reliable information that set was found inside a stiipa at Rani Dab 
in the Orakzai Agency, ca. 40 km south-west of Peshawar. A second set (Falk 2010: fig. 
12), to be published here, is said to come from roughly the same area. It consists of five 
plates measuring 11.5 x 18.1 cm, each one now around 4 mm thick, including the oxida- 
tion crust and the convex dots on the backside arising from the punches. The plates were 
found together with a simple lidded reliquary box in schist (fig. 1) which contained on a 
layer of coarse burned material a silver box. Inside of this was a golden box which held 
some items which on fig. 2 look like burned clay pebbles. 

Only the first plate had reached me in a legible form and was published in Falk 
2010: 18f. Later, the owner invited me to see all of the plates in Pakistan and we met in 
Rawalpindi in October 2012, where enough close-up pictures could be taken to enable a 
reading of almost all letters on all plates. Nonetheless, some letters cannot be properly 
made out, partly because someone had dusted all plates with magnesium powder. To 
escape the magnesium all plates were also photographed from their backside and the 
electronic pictures inverted mirrorwise and compared with the front-side. 

The text presents Buddhist thoughts of a somewhat Mahayanistic nature not yet 
encountered on reliquaries with such clarity and it presents a great number of people who 
are hitherto unknown. The result presented below is the complete text in a form which 
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appears reliable although some letters are not very clear. The illustrations (pls. x-xxx) 
present one picture of each plate, either the front-side as is or the backside mirror- 
inverted, together with an attempt at tracing every single dot visible on at least one of the 
photographs. Below those pictures the running text is given as it appears in every line, 
with word breaks added for easier understanding. 

The plates are dated to 74 CE, provided the beginning of the Azes era in 48/47 
BCE (Falk & Bennett 2009) is accepted, or to 64 CE, if the Azes era is taken in the 
traditional way to be identical with vikrama samvat, starting in 57/56 BCE. Both views 
go well with the coins of Kujula found by the side of a reliquary of the same design, 
showing the same decoration on the cylindrical handle and coming from a site near 
Jalalabad on the western side of the mountain range (Zwalf 1996 no. 647). 

Despite its origin in the second half of the first century CE the text is quite 
explicitly referring to so-called Mahayanistic ideas, exposing clearly the importance of 
Maitreya. 

The text of the first page is given here in a slightly different form from its first 
publication in Falk 2010, due to better readings being made possible by also referring to 
the dots from the backside. 

As in other editions I use square brackets “[-]” for partly preserved letters, whose 
nature can reasonably be made out, “..” for traces of letters of no apparent nature, round 
brackets “(-)” for letters having disappeared or become invisible, mostly because of 
heavy oxidation, and angular brackets “¢-)” for letters expectable, but left unwritten by 
negligence, oversight, or because of other reasons. In brackets the plate and line number 
is given before the text they contain, e.g. “(3-5:)” says that the following text is found on 
the third plate in the fifth line, which can be inspected in the respective illustration. 

I follow the lead of O. von Hiniiber (2003) who for his edition of the Senavarma 
gold foil supplemented the Gandhari text with its equivalent in Sanskrit, a method which 
in many cases shows without much circumstance how the phrases in the local language 
are understood. In contrast to standard Sanskrit orthography, vowel sandhi is not applied, 
to facilitate comparison, whereas hypens are used to split compounds. 

The text is divided by titles which show its structure according to its contents. Most 
of the parts so discernible are also found in other texts. 


1. The date 


(1-1:) maharajasa mahatasa ayasa vurtakalasa varsay[e] ekaviSatiSadamaye 
1-100-20-1 gu(1-2:)rpieasa masasa diasammi tridaSamami 10-3 utarehi prothavadehi 
naksetrami 

[mahardjasya mahato ayasya vrttakdlasya varse ekavimSati§atame 12] gurpiyayasya 
masasya divase tridaSame 13 uttaraih prostapadair naksatre] 

“In the year 121 of the Maharaja Azes the Great, whose time has (long ago) expired, on 
the thirteenth, 13, day of month Gorpiaios, when (the moon stood) in the moon-house of 
the Uttaraprostapadas” 
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vurtakala: Skt vrttakdla, as seen by Fussman (1993: 36), which is contrasted by the 
“running time” (vartamdnakdla) of the presence. The Natyasastra (22,63-66) distingui- 
shes between present (vartamdna, pratyaksa), future (bhavisyatkdla) and time gone by 
(vrttakala). A phonetical derivation from parva or pirta is impossible, because initial p 
never turns to v and because a pre-consonantal r usually undergoes metathesis, as in 
pruva. 

gurpiea: month Gorpiaios of the Macedonian calender, introduced with the troops of 
Alexander. The reading gurpieya in Falk 2010 was misread, due to the amount of white 
powder at this place. It seems that originally a squarish sa-like sign was outlined, proba- 
bly copied from a sloppily written ya. This was then overwritten with a narrower instru- 
ment with a letter resembling an a. So, probably an original but miswritten gurpieya was 
changed into a gurpiea. On the “Trasaka” reliquary (Fussman 1985) the month is spelled 
gurptya, at Mathura (Deb 1932) we find gurppia in Brahmi and at Dasht-e Nawur 
(Fussman 1974) rOPHIAIOY, where the Kharosthi starts with g-piu or g-pia. 

utarahi prothavadahi: On this form which replaces the more common uttarabhadrapada 
cf. Falk 2010: 18. The form met with here also appears throughout in the Naksatrakalpa 
of the Atharvaveda Prayascittani, a text dating as well into the early centuries of the 
Common Era. 

naksetra: For the “intrusive” -e cf. neksetrena on the Ramaka-slab (Fussman 1980: 11f.). 


2. The donor 


(1-3:) ifa ksunami helatite demetriaputre arivagi pratithaveti 

Lasmin ksane helagupto demetriya-putro arivargi pratisthdpayati| 

“at this said point in time Helagupta, son of Demetrios, the caravan guide, has founded 
helatita: The etymology is not impeccably determinable. I had earlier proposed to con- 
sider bhelagupta, or an adaptation from Greek helios. A purely Indic *aila-gupta, “pro- 
tected by Mars”, seems possible too.' The Rajatarangini knows one Helacakra and a 
Helaraja, but “wanton sport” can hardly be compounded with gupta. 

demetria: This local adaptation of the Greek Demetrios seems to reflect the particular 
stratum of society, with Greek and Macedonian elements still discernible. After the first 
century CE such names went out of use. 

arivagi: Sanskrit knows the term arivarga, being a "group of enemies” e.g. in the 
Visnupurana 1.19.29. In a completely different sense it appears in alchemy where it is 
used as an adjective for substances creating a fusion of two elements which would 
otherwise not combine. Many texts say that arivarga has to be thrown into the crucible 
where it unites the two elements after being blown at.” The Rasaratndkara uses pounded 


' For inital aspiration cf. hidriyana (indriyanam) and hidam (idam) in Glass 2007: 137, lines 27, 34; for 


“emphatic” h- mainly before i- and e- cf. von Hintiber 2001: 148 § 166. 
* Anandakhanda Rasavddagranthah 1.4,212 dvayam samam tayos tulyam arivargam viniksipet, dvandva- 
melanamiasadyam dhamandn melanam bhavet. 
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mica (vyoman) for this purpose.’ The Mugdhavabodhini on the Rasahrdayatantra shows 
that the term is not restricted to just one substance, instead, all elements have a mediating 
nature (arivargatvam), so that even precious substances merge with lower ones.* 
Conversely, copper “killed” with arivarga and then merged with silver produces gold 
according to the same Mugdhavabodhini.’ 

With “mediating” as a likely sense for arivarga we can turn to our arivagi, who as a 
professional must be compared to the arivaga, who is found with a definite function in 
the Niya documents. Borrows (1937: 76f. s.v. arivaga) defines him as follows: 


“Probably means ‘guide’. The arivaga is frequently mentioned as conducting envoys to 
Khotan: I 35 avi arivaga mamnuSa athovaga I dadavo yasya anupurvena gamdavo siyati 
etasa arivagasa tanu storena gamdavo ‘Also a capable arivaga-man is to be given (to the 
envoys) who shall go in front of them. This arivaga must go on his own beast.’ Similarly 

22,253. The office was hereditary: 438 Bhimasena vimfiaveti, esa pitara pita uvadae na 

arivaga asti ‘Khotamni mata na anada janati, arivaga na kartavo “Bh. informs (us): he is 

not an arivaga from his father and ancestors, he does not properly know the Khotan mata, 
you make him an arivaga, he is not to be made an arivaga’. mata unfortunately is obscure. 

Skt. mata- does not seem to give any good sense.’ Similarly in 10 a man complains that his 

paternal profession is kKlasemci not arivaga. Etymology uncertain. Prof. Thomas suggests 

Skt. arpaka-, i.e. through *aripaka- with svarabhakti.” 

Once we expect not only a “guide” but also a “mediator” we come close to the 
verbal meaning of Gandhari arivagi, Skt *arivargin, being an in'-derivative from the root 
vrj, as yogin from yuj, with the meaning “someone who keeps away, diverts, withholds” 
with ari as the object of the action. An arivargin keeps inimical elements apart, probably 
through mediation and by paying a transit fee. As such it pays to know the “intention, 
design, purpose” of the potential waylayers, so that mata in the Niya document does not 


appear “obscure” any more. 


3. The object of the installation 


bhagavado rahado sam(1-4:)masabudhasa sugado logapida anutaro purusadhama- 
sarasina Sasta devamanu§ana §a(1-5:)kamun[i]sa dhadue 

[bhagavato arhatah samyak-sambuddhasya sugatah loka-pita anuttarah purusa-dharma- 
sdrathinah sasta deva-manusyadnam Sakya-muneh dhatuh| 

“the element® of the Lord, the arhat, the truly completely awakened, who went well, the 
father of the world, the highest, the leader of the dharma of men, the teacher of gods and 


* Rasaratnakara 3.13,81f: vyomasattvasya ciirnam tu yat kimcid dhatucirnakam, dvandvameldpaliptayam 


musayam taddvayam samam, dhmatavyam arivargena ksipte milati tatksanam. 

* — Mugdhavabodhini 1.12-13:4 : dhataindm arivargatvan mahdrasoparasanam api yogam.. . 
Mugdhavabodhini 18.21:2: astagunam mrtaSulbam arivargena saha hatam yat Sulbam tamram tatah 
kaladhautena .. . taram vidhyati kanakam karotity arthah. 

° Although often translated with “relics”, the term is so frequently used in Sanskrit for very different 
items, which all are indivisible “elements”, that the same idea must also be expected here, as was seen long 
ago and adopted by Edgerton for his BHS dictionary. An “element” (dhatu) is the basis for further 
development, be it material or spiritual, while bodily ashes (sarira) just exit. Cf. § 23 below. 
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men, the Sakyamuni” 
The sequence of epithets follows the well-known iti-pi-so formula. The change 
from the nominatives of the formula to the genitives here was only partially performed. 


4. Location and beneficiary 


tanuakami thubumi airiana dhamaiitakana samanana parigra(1-6:)hami 

[svake stiipe Acaryanam dharmaguptakanam Sramananam parigrahe| 

“in his own stupa, into the acceptance of the teachers, (and) of the monks, of the Dharma- 
guptaka (school),” 


5. Own benefits 


apanasa hidasuhadaye 

[atmano hita-sukhatayai] 

“for his own well-being and happiness” 

hidasuhadaye: This term occurs many times more below; it always refers to living 
persons. 

nivanasabharadae 

[nirvana-sambharatayai| 

“for the preparation of the nirvana,” 

metreasamosanadae 

[maitreya-samavadhdnatayai] 

“for a meeting with Maitreya,” 

metrea-: The person to be met usually occurs in the genitive, so that a haplographical 
shortening of an intended metreasa samosanadae is most likely, as below in § 6. 
samosana: A perfect parallel is found in the Gandavytha (377: 54:16) maitreyasya 
bodhisattvasya samavadhanam akanksamanah; a transitional form samodhdna is written 
on a sherd from Termez (Fussman 201 LI: 119; II: 218 no. 48FT).’ 


6. Benefits for those suffering from small-pox 


Sitala(2-1:)kasa vadhita-parifhadae 

[Sitalakasya vyadhitva-paristhatayai| 

“for succour for the one afflicted by the small-pox,” 

This is a difficult passage. Some letters are not very distinct and vadhita can also be read 
as badhita, which would reflect Skt badhita, “oppressed”. The three first letters of sitala 
are the last on the first plate, they are over-crusted and in addition disturbed by the white 
powder. The first letter si looks perfect if one ignores the two dots above its left shoulder. 


7 Fussman is hesitant to read a long -a, but the stroke is certainly there. The text can be emended to 


sadham samodhanaya d(Gnam), “including the boon of a meeting”, quite parallel to our text. 
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Taking those dots seriously would lead to a reading co which makes little sense. The 
second short letter looks like ta and the last one could be /a or mu, depending on how one 
interprets the spots in the lower half. A sitala-ka should be a person suffering from small- 
pox, sitald. 

vadhita: Cf. the Dharmapada of the Split Collection, verse 3,5, where we read vasido for 
Skt vyddhita. 

parithada: Our text presents an abstract noun in -td, so common in Buddhist phraseo- 
logy. In Skt it would be *paristhata. The common meaning for paristha is “obstructing, 
hindering’, which goes well with any plague or epidemic. 

The main problem is vadhita: is it the sick person, Skt vyddhita? Then how is the 
genitive sttalakasya connected? Should we take it as an apposition to *vyddhitasya, dis- 
solved from the compound sitalaka-vyadhita-paristhatayai? Such constructions are un- 
typical for Gandhari. Or is vadhita Skt vyddhitvam, a neuter abstract noun identical in 
meaning with vyddhi, “sickness’”? 

At least the general sense seems to be obvious. 


bhagavado rahado sammasamb(u)dhasa metreasa sammosa[na](e) (2-2:) tatra pari- 
nivayanae 

[bhagavato arahatah samyaksambuddhasya maitreyasya samavadhanaya, tatra parinirva- 
yanaya] 

“for a meeting with the Lord, the arhat, the completely awakened Maitreya, for a com- 
plete extinction there.” 

I take this sentence not as referring to the donor, who has uttered a wish in this 
direction already above in § 5, but to those suffering from the sickness just addressed. 
sammosa[na](e): The clerk first incised sammosama in a dittographic way looking at the 
first sa for the letter following the second sa. He then added a vertical line below the 
second ma to change it into a na. For the underdotted first ma cf. § 21 on the paleography. 
parinivayanae: cf. Pali parinibbayana. 

The sequence bhagavan, arhat, samyaksambuddha is standard, but Maitreya’s name 
is never added to this list, although as a bodhisattva his buddha-hood is just a matter of 
time. Responsible also for those suffering from sicknesses he must have been regarded as 
equal to the Buddha by them. This attitude is also visible when Maitreya is called a 
Buddha on the copper coins of Kaniska (Cribb 1999/2000: 152a) where we read 
MHTPATO BOYAO, /métrag bud/, “maitraka buddha”. 


7. Benefits for the deceased relatives 


pidu demetriasa arivagisa adhvatidakalagadasa p(u)yae 

[pitor demetriyasya arivargino abhyatita-kalagatasya pujdyai| 

“For the veneration of (my) father Demetrios, the caravan guide, whose time had expired” 
arivagisa: For the hereditary function as a mediating guide see above Burrow’s quota- 
tion from a Niya document under § 2. 
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adhvatida: on its relation to Skt abhyatita cf. now Strauch 2013: 209-212. 
puyae: It seems that hitasukha always refers to the living, and puyae in all variations to 
those deceased or standing on a level with gods and others in yonder worlds. 


(2-3:) mada sudaSanae adhvatidakalagadae puyae 
[matuh sudarsandyah abhyatita-kdlagatayah pijayai| 
“for the veneration of (my) mother Sudarsana, whose time had expired” 


bharyae sumagasae adhvatidakalagada(2-4:)e puyae 

[bharyayah sumagadhayah adhyatita-kdlagatayayah pijdayai| 

“for the veneration of (my) wife Sumagadha, whose time had expired” 

sumagasa: in the Divyavadana the famous donor Anathapindada has a daughter called 
Sumagadha. 


8. Benefits for the living relatives 


bhatarakasa yodavharnaputrasa tirasa ksatrapasa hidasuhadaye 

[bhattarakasya yodavharna-putrasya tirasya ksatrapasya hita-sukhatdyai| 

“for the well-being and happiness of the ksatrapa Tira, son of the Bhattaéraka Yoda- 
vharna” 

yodavharna: Names ending in vharna are frequent amongst ksatrapas of various extrac- 
tion. The first element yoda is found as yola in the names of the Parata kings Yolamira, 
Yolatakhma and Dattayola (Tandon 2009), Miriyola on a seal (Aman ur Rahman & Falk 
2011: 175 no. 16.01.49) and in the hybrid form Yolesvara on a finger-ring (Aman ur 
Rahman & Falk 2011: 173 no. 16.01.40). The name Yodavharna is also found in the first 
line of the first-known copper-plates from Orakzai, which says, after half a line of 
corroded copper: ... saka-ksatrapasa yodavharnasa mahipitu sevae. At least the name can 
be clearly read and a reading mahaksatrapasa is ruled out. If both Yodavharnas are 
identical, then his son bhataraka Tira was only ksatrapa when the first set of plates was 
inscribed and thus our present set of plates should be younger. 

tira: Another name with an Iranian background. A ksatrapa tiravharna is found on the 
huge slab from south of Jalalabad, still in the Kabul Museum (Davary 1981), dated year 
83, probably Azes, so 35/36 CE. 


khamdilasa gvara(2-5:)zasa ca ksatrapaputrana guSurana hidasuhadaye 

[skandilasya gvarazasya ca ksatrapa-putranam gusuranam hita-sukhatayai] 

“for the well-being and happiness of Skandila (and) Wiraz, the sons of the ksatrapa, the 
princes” 

khamdila: Although ska could be expressed in Gandhart we find here the standard 
Prakrit form. Indian and Iranian names are used promiscue in ksatrapa families; the 
Paratarajas have Bhtmarjuna and plain Arjuna in between their Iranian names (Tandon 
2009). Possibly, the preference depended on the cultural background of the diverse 
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mothers. 

gvaraza: This is reminiscent of the New Persian name Guraz, well-known in its Middle 
Persian form Wiraz, found also in the Bactrian compound oipaco-qivCo (Sims- Williams 
2010: 109 no. 346). The development of initial wi- to gu- is also found in the following 
gusura: Olr vispuhr, “son of a good family” (Falk 2004: 149f.). An alternative etymology 
of gvaraza, which is easier brought in line with the vocalism of gua is Middle Persian 
Waraza, “boar”, found in Bactrian names as oopato in numerous cases (Sims-Williams 
2010: 100f. nos. 107-114; 111 no. 356). 


putrana tanuakana adurasa arazadasa adra(2-6:)mitrasa adravharnasa demetriasa 
mahasammadasa ca hidasuhadaye 
[putranam atmiyanam adurasya ara-zandasya adra-mitrasya adra-vharnasya demetriya- 
sya mahd-sammatasya ca hita-sukhatayai| 
“for the well-being and happiness of (my) own sons, Adura, Arazanda, Adramitra, Adra- 
vharna, Demetrios and Mahasammata.” 
adura: No Sanskritic cognate imposes itself and it seems that it rather goes with the 
following names adramitra and adravharna and may be linked to Olr ata, MIr adur 
“fire”. For Bactria, Sims-Williams (2010: 31 no. 10) lists adopvyo, as a personal name 
otherwise only attested in Armenian Atrik. 
arazada: This name is also found on a seal from Taxila (Aman ur Rahman & Falk 2011: 
192 no. TM 15.01.02) reading arazamdasa showing a “Buddhist” namo-symbol. Because 
of the clearly written nasal, MIr zdd, “son, born” is less close than MIr zantu, “clan’’, as 
found in zandbed, (Sundermann 1979: 784), also found as a personal name written 
zadapati in Kharosthi on a seal (Nasim Khan 2007: 137f., read as jhamdaputi). On *zantu 
“clan” in Bactrian names cf. s.v. Clv6oKo, CavéoKo in Sims-Williams 2010: 64 no. 156. 
On ara little can be said although it occurs also on a broken quartz seal reading arami in 
Kharosthi on the preserved side, and possibly trasa on the other (Aman ur Rahman & 
Falk 2011: 81 no. 06.05.11). In Brahmi one metal seal belonged to Ara (Sri-r-arasya, 
Aman ur Rahman & Falk 2011: 170 no. 16.01.22). In the context of names implying 
“fire” it is possible that ara- stands for Middle Iranian *a(h)r- — Old Iranian *a6r-, the 
weak stem of atar-. Whatever the final explanation will be, the name is certainly rather 
Iranian than Indian. 
adra-: In adramitra as in adravharna not a trace of an i-stroke comes with the first letter, 
so that an explanation as indramitra and indravarna are excluded. In addition the first five 
names all begin with a-, obviously in a systematic way. A further Iranian explanation is 
self-evident, so that adra again should be connected with Olr atar, MIr adur. The case of 
adramitra is supported by the Middle Persian name @durmihr (Gignoux 1986: 37 no. 68), 
while adravharna has cognates in other Iranian languages, as Bactrian ad6opom~apvo and 
Middle Persian Gdurfarn (Sims-Williams 2010: 11 no. 11). An Indian explanation as 
derived from the naksatra Grdra is very unlikely, as this naksatra has a negative value and 
is never used for names. 

Again it becomes apparent that the linguistic background of a name does not allow 
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to define the ethnic background of the family. We have Iranian names (adura, arazada, 
adramitra, adravharna), all linked to one or the other form of Olr dtay, “fire”. We have 
one Greek name Demetrios, and one purely Indic name Mahasammata. If the succession 
of names mirrors the succession of births, then we can deduce that the first born all have 
Iranian names, while the “foreign” languages come last. 


dhidarana kaSiae supraii[da](3-1:)e sudayanae suprafiae ya hidasuhadaye 
[duhitrnam kastkayah supraguptayah sudarsanayah suprajnayah hita-sukhatayai]| 
“for the well-being and happiness of (my) daughters Kasika, Supragupta, Sudarsana und 
Suprajfia.” 
supraii[da]: Some surface metal has flaked off at the lower part of the da, but cf. Sripra- 
gupta on a seal with a Hunnic appeal (Aman ur Rahman & Falk 2011: 51 no. 02.02.11). 
sudayanae: The ya is pointed and clearly different from the standard form of the sa, but 
copying errors are not infrequent here and thus a reading sudasanae is very likely, equal 
to the common Sanskritic name SudarSana. If this is correct, the daughter’s name is the 
same as the grandmother’s. 

All daughters’ names are Sanskritic, certainly on purpose. 


9. Benefits for important living people 


mahatavasa mahamitraputrasa razipatisa hida(3-2:)suhadaye 

[mahatapasya mahamitra-putrasya razipater hita-sukhatayai| 

“for the well-being and happiness of Mahatapa, the razipati, son of Mahamitra,” 
mahamitra: A man of this name occurs on the undated Buddhapriya bowl (Salomon 
2000: 60), where he has a son called Mahila, which could by hypocoristic for Mahatapa, 
so that an identity is at least possible. That bowl was donated into a stupa of Mahila at a 
place called Nabinaga in an area called Vajrakuda, possibly modern Bajaur, about 
100 km to the north of where our set was found, a fact which does not diminish the 
possibility but does not increase it either. 

tazipati: “there is an Iranian raz ‘vine, vineyard’ (Parth., MPers., NPers.), so one might 
think of the “overseer of a vineyard”. On the basis of the vocalism of Bact. poCyo 
“vineyard” I thought of reconstructing Old Iranian *razu-(ka-) rather than *raza- or 
*razi-, but one cannot really be sure to which declension this word belonged” (Sims- 
Williams, private communication). 


mahamitrasa madanasa ca mahatavaputrana hidasuhadaye 


[mahdadmitrasya madanasya ca mahdtapa-putranam hita-sukhatayai| 
“for the well-being and happiness of Mahamitra und Madana, the sons of Mahatapa,” 
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10. Benefits for less important relatives 


§pasa-ramadatae hidasuha(3-3:)daye 

[svasr-ramadattayah hita-sukhatayai] 

“for the well-being and happiness of (my) sister Ramadatta,” 

ramadata: A seal reading ramadatae from Gandhara or its surrounding areas is publi- 
shed as no. 07.07.07 in Aman ur Rahman & Falk 2011: 110. 


bhradajanapitriaputrana madaspasuputrana maiilaputrana piduSpasuputrana afiana 
ca mi(3-4:)trafiadiasalohidana ye ca fhatitana hidasuhadaye 
[bhratr-jana-pitrya-putranam mdatr-svasr-putranam matula-putranam pitr-svasr-putra- 
nam anyanam ca mitra-jnatika-salohitanam ye ca tisthatam hita-sukhatayai| 

“for the well-being and happiness of the folks of (my) brothers, the sons in the lineage of 
my father, the sons of the sisters of (my) mother, the sons of the eldest brother of (my) 
mother, the sons of the sisters of (my) father, and of other friends, relatives and blood- 
relatives, which are (still) alive,” 

thatitana: probably a spelling mistake for intended tifhatana, “existing, living’. On the 
Senavarma plate (von Hintiber 2003: 28, 8e) the mother Theuzanda (?) is described as 
Jivaputra tithata, “living, with living son(s)”. 


ye dani adhvadidakalagada tana pu(3-5:)yae 
Lye idanim abhyatita-kalagata tesam pujayai| 
“for the veneration of those (relatives) whose time had expired,” 


anasatamo madamahayuo pidamahayao upadaye tana puya 

Lanathatamo matamaha-yugo pitamaha-yugo upddaya tesam pitjayai| 

“including the most helpless generation of the maternal grandfather (and) the paternal 
grandfather, for them veneration (as well).” 

anasatamo: andathatama is also found in the Jatakamala 3,12. 

tana: For tdnam as a pl. gen. pronoun in Buddhist Hybrid Sanskrit cf. Edgerton BHS 
Grammar p. 116. 

puya: Most likely this is defective writing of the standard puyae. In case the nominative 
was intended a bhavatu needs to be supplied. 


11. Benefits for future buddhas 
rahada puyae 
[arhatam pujayai] 
“for the veneration of the arhats,” 


sarva(3-6:)budhana puyae 
[sarva-buddhanam pijdayai| 
“for the veneration of all the buddhas,” 
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sarvapraceasambudhana puyae 
[sarva-pratyekasambuddhanam pijayai] 
“for the veneration of all the pratyekasambuddhas,” 


12. Benefits for those making efforts 


rahatana puyae 

[arhatam pujayai| 

“for the veneration of the arhats,” 

rahatana: The arhats are already named in the cluster before; possibly srdvakas or Sramanas 
should have found their place here, as on the Lona reliquary (Salomon 1995: 27), where after 
all the pratyekabuddhas follow bhagavato savaka. “the disciples of the Lord”. 


Sekhana puyae 
[Saiksanadm pujayai] 
“for the veneration of those learning,” 


13. Benefits for semi-divine and divine beings 


caduna (4-1:) yaharajana saparivarana puyae 

[caturnam mahdradjdnam saparivaradnam pijayai] 

“for the veneration of the four mahdrdajas and their entourage,” 

yaharajana: the first letter certainly is not a ma, as was to be expected. The ya must be 
regarded as a clerical mistake. The four mahdrajas are also evoked in the Senavarma text 
(von Hiniiber 2003: 34, 10c) and on the Lona reliquary (Salomon 1995: 27) and usually 
preside over the four directions. 


athavigatina yakse-senapatina puyae 

[astavimsatinam yaksa-sendpatinam pijayai| 

“for the veneration of the twentyeight generals of the Yaksas,” 

yakse-: The e-stroke is clear and here unjustified as twice in neksetrena on the Ramaka- 
slab (Fussman 1980: 11f.), one of the many cases where parts of an aksara “move 
upwards” in the text because the eye is already inspecting the next letter(s) in the 
exemplar while the hand(s) are still busy writing or chiseling the previous one. 

The 28 yaksa-sendpatis may originally have guarded the 28 moon-houses; they are 
twelve in the Bhaisajyaguruvaiduryaprabharajasitra (ed. Vaidya p. 172), another number 
usually symbolizing time. In the Mahamayurividyarajni (ed. Shttyo Takubo p. 24f.) they 
guard the directions (4x4), the intermediate directions (4), the earth (4) and the sky (4). 
As 28 they also occur on the Senavarma plate (von Hintiber 2003: 34, 10c). 


bramasa (4-2:) sahapatisa puyae 

[brahmanah sahampatinah pujayai| 

“for the veneration of Brahman Sahampati,” 
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sahapatisa: The nasal of the regular sahdmpati is not expressed, unlike on the Sena- 
varma plate (von Hiniiber 2003: 34, 10c), whereas the Lona reliquary (Salomon 1995: 
27) too comes without it. 


Sakrasa devana imdrasa puyae 
[Sakrasya devandm indrasya pitjayai| 
“for the veneration of Sakra, the king of the gods,” 
Cf. the Senavarma plate (von Hiniiber 2003: 34, 10c) and the Lona reliquary 
(Salomon 1995: 27). 


haridi-saparivarae puyae 
[haritisaparivardyah pujayai| 
“for the veneration of Hariti with her entourage,” 

Usually Hariti makes a pair with the 28 mahdyaksasenapatis, as she is the consort 
of their chief called Paficika. Her entourage consists of the 500 children she bore of him 
(Mahamayitri ed. Takubo p. 57 paficaputrasataparivaraya). On the Senavarma plate she 
follows the yaksasendpatis immediately (von Hiniiber 2003: 34, 10c), here she is separa- 
ted from them, on the Lona reliquary she is left out. 


14. Benefits for remaining beings 


dasa-(4-3:)-kramakaraporusana puyae 
[dasa-karmakdra-purusanam piujayai| 
“for the veneration of (my) slaves, workmen and servants” 


sarvasatvana puyae 
[sarva-satvadnam pijdayai| 
“for the veneration of all beings,” 


sarvapranina hidasuhadaye 
[sarva-praninam hita-sukhatdayai| 
“for the well-being and happiness of everything animate.” 


15. Brahmam punyam 


vutam (4-4): ca bhagavadarahasamasabudhena 
[uktam ca bhagavad-arhat-samyaksambuddhena] 
“And it is said by the Lord, the arhat, the samyaksambuddha:” 


ye apratithavidapr(u) vammi padhavipradesami bhaga(4-5:)vado dhaduthuvo prati- 

thaveti 

Lyah apratisthapita-purve prthivi-pradese bhagavato dhatu-stupam pratisthapayati| 

“Who, on a piece of land, on which nothing was established before, has an element- 
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stapa of the Lord established” 
dhaduthuvo: the vo looks like a /o in other clerical hands. 


bramo puifio pratithavido ti 

[brahmyam punyam pratisthapitam iti] 

“he (scil. tena) has (also) brahmam punyam established’. 
bramo pufio: A similar idea is expressed on the so-called Indravarma casket: imdra- 


99 


varme ... ime bhagavato Sakyamonisa Sarira pradithaveti dhiae gabhirae apradithavita- 
prlulve pratesSe bramo puno prasavati, “Indravarma ... has the relics of the Lord, of the 
Sakyamuni installed in a strong (?) and impenetrable place, where nothing was installed 
before, (and) produces (thereby) brahmam punyam”. Some editions and copies read 
brammapufio, but an inspection of the original,” and our new text do not support the 
assumption of such a unique spelling. The Lona reliquary reads brama sahapati, where 
the rare over-barred ma could stand for /mm/ or for /mh/. 

A few texts tell us what it means to produce brahmam punyam: kalpam svargesu 
modate (Milasarvastivadavinaya, Saighabhedavastu II: 207), after death “he enjoys the 
heavens for the length of a kalpa’. According to the Pratityasamutpadamahayanasitra 
(ed. Vaidya, p. 119) such a person enters the brahmaloka after death, and when he has to 
leave that he will join the community of the gods (devanam sabhagata). 


16. The element of the Buddha is installed 


[ta] + + + + [me kuSalamule](4-6:)na Sarirapradithavanena ca bhagavado dhadu 
p(ratithavida 

[ta... imena kusala-milena Sarira-pratisthapanena ca bhagavato dhatuh pratisthapitah| 
“... through this root of bliss and through this installation of the (bodily) relics the 
(spiritual) element of the Lord is established.” 

ta + +++ me: About four characters are completely untracable from both sides. It seems 
natural to emend me into ()me[na], but there is no space for the na between me and ku, 
so that only (2)me for imena can be assumed to have been written. 


17. The donation of gold (for ritual maintenance) 


he 1-1 tena demitriaputrena (5-1:) arivagina apanasa hidasuhadaye 

[he{ mau) 2 demetriya-putrena arivargind atmano hita-sukhatdayai| 

“(A donation of) two (pieces of) Go(ld was effected) by (Helagupta), the son of Deme- 
trios, the caravan guide, for his own well-being and happiness.” 


* Thanks to the friendliness of John Guy I could inspect the casket at the Metropolitan and take a long 


series of close-ups which show a number of readings which are marginally or considerably different from 
those published. What is dhiae without any alternative has been read as thiae before, taken legally as 
sthita- and translated as “safe” or similar. Only Fussman had doubts about the first letter (1980: 14, “forme 
inhabituclle”’). Our dhia can be dhrta, without difficultics, but maybe also drdha with a shift of the 
aspiration to the prior consonant, comparable to bhosi = bodhi or avisabhujati = abhisambudhyate. 
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he: Most likely short for heman or hemaka, “gold”. This interpretation was proposed by 
O. von Hintiber. There are some parallels which support it. First we have a line in the 
much younger copper-plate from the Kashmir Smats (Falk 2003a: 4f.), dated in the year 
203 of the Gupta era, that is ca. 522 CE.’ A donation consists of five gold-pieces, the 
phrase is aksayaniyam suvarnd satera pafica svassa 5, “as a permanent endowment five 
staters of gold, svassa 5”, where svassa can only be an abbreviation for svarna and satera. 
The “permanent endowment” would be handed over to merchants or artisans who have to 
pay interest on the value on a yearly basis. This interest is then to be used for the service 
of a certain deity in the case of the Kashmir Smats contract (Falk 2003a). 

The so-called Indravarman casket inscription furnishes a further case. The text ends 
with a so far cryptic vasia pamcaiso, where the last word denotes “twenty-five’’, but what 
is vasia? Connections with varsa, “year”, have been tested and put in question (Salomon 
1996: 441f. fn. 59). Eternal endowments are often made for the ritual paraphernalia, 
particularly for lamps and incense. Fumigating the statues is very meritorious and indis- 
pensable. Fumigating is called vasa, vasaka, vasaka and vasika, of which the latter fits 
perfectly to Gandhari vasia. 

Comparing the numbers we have two gold-pieces on our plates, five golden staters 
on the single plate from the Kashmir Smats centuries later and, if the possibility is 
accepted, 25 pieces of an unnamed metal from the Indravarman casket. Considering that 
in Rome one aureo (ca. 8 gr. and less) was equal in value to 25 denarii of silver (ca. 3.8 
er. and less, together 95 gr.) and with 100. sestertii of together ca. 3000 gr., then a ratio 
of roughly 1:12:375 emerges. If the values of metals and the value of respectable 
donations were approximate then the 25 pieces given by Indravarman can only be of 
silver, being equal to 2 pieces of gold. Indravarman was donating in year Azes 63, that is 
15/16 CE, a time when silver coinage in good quality was still current and gold currency 
wanting. Helagupta was donating in year Azes 121, ca. 73/74 CE, when silver coinage 
already had become so debased that it was valued not much higher than copper. He gave 
“gold” but the Kushan gold coinage of Vima Kadphises was not yet in circulation. Other 
gold is there, although scarce, the golden disk from Tillya Tepe, e.g., was interred around 
40 CE and in Gandhara proper the Tauros cum city deity of Puskalavati fits to a very late 
copper coin in the name of Azes “IT” (Jenkins 1955: 4, “pl. I. 11”; Senior #120.10). 

The chronology at least seems to show that the need of gold for investments was 
there before Vima Kadphises regulated the supply; and gold “pieces” need not be minted 
to serve that purpose. With 73/74 CE for our copper plate we are still in the time of 
Kujula Kadphises, and this leads us to a fourth case, the Senavarma gold foil. This text 
ends as well with a short phrase: io ca suane solite valiena markadakaputrena gaha- 


* For the edition (Falk 2003) I could not read the date properly from my pictures, as the plate was 


thickly covered with acrylic lac. Years later I saw it again in London, perfectly cleaned, but with the lower 
right corner missing. Reverting to an eye-copy in addition to pictures I read the last line as: ta ka ta gu .. 
ma do.... je bhve de ku da ta sa 200 3 marga Sa [ma] ///, All letters are reasonably clear and the text shows 
only that the language is not Sanskrit as the first part is. The date “sa 200 3” MargaSirsa cannot be Kushan 
or laukika but must be Gupta because of the hundreds expressed. In 522 CE the huns of Toramana and sons 
were still haunting the area, and it is quite likely that their idiom is rendered here. 
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patina, “and this gold solite is (provided) by Valia, son of Markadaka, the landlord”. 
Again gold comes towards the end of the text, out of the blue. The time is still the one of 
Kujula Kadphises who is named as is his son Sadaskana. In the time of Kujula there was 
no minted gold and still solite gold is donated. The term solite is enigmatic and I have 
proposed (Falk 2003b: 577) to see here a writer’s mistake known from other cases in the 
same text'® and elsewhere: sa is just a ta with a vertical below it, and sometimes this 
vertical is forgotten where it is needed and in other cases it is drawn where it does not 
belong. If we consider an intended tolite, then this is Skt tulita or tolita, “weighed”. The 
donor would then have endowed the monastery with “weighed gold’'' from bullion or 
just any ornament, understandable when minted gold is not around. 


saputrakasa sadhiduasa samitrafiadi / salohida / (5-2:)sadasakramakaraporusasa 
hedasuhadaye 

[saputrakasya saduhitrkasya samitra-jndti-salohita-sadasa-karmakara-purusasya hita- 
sukhatayai| 

“ for (his) well-being and happiness together with his sons, his daughters, his friends, 
relatives, blood-relatives, with his slaves, workmen and servants,” 

/ salohida /: salohita is framed by a vertical line on both sides. This serves to prevent the 
reader from linking sa- of salohita with the preceding word to a genitive samitranadisa, 
which would leave a truncated lohida. The vertical line shows where the next term in the 
compound starts. The second vertical line shows where exactly this compound ends and 
thus makes saddsa° starting the next compound and keeps the reader from reading a 
genitive salohitasa. I know of no other separation by vertical lines of this sort anywhere 
in the Gandhari literature known so far. The dvandva consists of three parts, all starting 
with sa- and the genitive relation is expressed by -sa only at the end: samitrajnadi-salo- 
hida-sadasakramakaraporusa-sa. A similar compound is found in § 13 with haridi- 
Saparivarae. 


18. Consent for spiritual uplift 


anomalekhadae nivanasambharadae ksipra / bhijiiada(5-3:)e ida moca 
[antina-lekhatayai nirvana-sambharatayai ksiprabhijnatayai idam modyam| 

“For the complete manuscript(s), for the preparation of nirvana, (and) for instant under- 
standing this (undertaking) needs to be lauded.” 

anomalekhadae: anoma is also found on the Senavarma plate followed by anasia — 
anadhika, sentence 6b (von Hintiber 23f., 26), where it refers to the dharma which some- 
one is to see “without something missing or in excess”. Here we have “manuscript(s)” 
which are ideal in their “non-deficient” state, manuscripts, we can add, which deal with 
the dharma. 


10. Line 13 siasi for siati; 


Cf. tulitam suvarnam twice in the Vikramacarita, ed. Edgerton, § 16, Story of the sixteenth statuette. 


i? 
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This sentence ends in a difficult way. First, the word-separation can be done in 
basically two ways, secondly, the two words could end this sentence or start the next one. 
The first impression leads to separating the relevant letters into i damo ca, expecting yet 
another virtue. But dama stands in the wrong case if “self-restraint” was thought to be an 
aim. And then what is i: This could be a pronoun, but the small evidence (Lenz 2010: 54 
no. 138) is not convincing. Alternatively, it could be considered a form of ca, as it 
appears in an enclitic position if it was thought to link ksiprabhijfiadae with nivanasam- 
bharadae. Such an i (from ca—ya—i) is common in Khotan, but without clear counterpart 
in Gandhara. The standard reference for a conjunctive i, the stone coffer of Priyayasas 
(Fussman 1985b, Sadakata 2000), provides three i-s, but none is a copula.” So, either our 
i is singularly derived from ca by a person with a Khotanese linguistic background, or 
we need a different explanation which I derive from what follows, ie. the praise of 
anumodanam, the consent which makes consenters have a share in the pious installation. 
Formally, ida poses no difficulties, presenting the pronoun idam in the accusative, rather 
than an adverbial “now, thus” (cf. Salomon 2008: 235). This is followed by a gerund, 
*nodyam—*mojam—moca. For the term we can compare modyatama in the Mafjusri- 
milakalpa (prose starting chapter 46), and for the change dy—j—sc we have the similar 
dy—j—y in veSaraya — vaisaradya on the Senavarma plate, sentence 9e. 

The vertical stroke after ksipra is difficult to understand. Maybe it was part of a cor- 
rection on the exemplar which was unsuspectingly copied on the sheet. 


19. Benefits for all who consent 


bhagavado vuto 
[bhagavata uktam| 
“The Lord said:” 

If we take moca for an inflected gerund then its place must be in § 18. Only for the 
sake of completeness may we consider if it also could be an absolutive modya, which 
then would have to start the present sentence, meaning “having lauded this (installation) 
the Lord said”. Semantically, both possibilities hold good, but formally we would rather 
expect an abs. *modita here, or the ya-form with the standard verbal prefix: *anumoca. 


ye tatra anumodamti viavaca kareti ya 
na tesu daksina oma te (5-4:) ve pufiasa bhaina 
[ye tatra anumodanti vaiyaprtyam kurvanti ca, 


12. Tn line C11 (Fussman) = B II-1 (Sakadata) i Sariraiidi pradethavida (iyam Sarirakundim; cf. io Sariraiidi 


in the Ramaka reliquary [Fussman 1980: 5] both cases read and interpreted differently before) it is clearly 
a pronoun. Line A5 = E I-5 ends the date formula with yauasa rajami, “when the Yabgu was ruling”; 
follows an i-, which I connect not to A6 = E I-6, which adds people after all text was done and space 
exhausted, but to B8 = D IV 1-3 on the following side. I read including the i: i-trevarna ayao puyae yena io 
vihare pradethavide, “Indravharna, the descendent of Azes (?*dayaka) (is good) for veneration, by whom 
this monastery was established”. In line C14 = F I-4, in i danamuhe a pronoun is more likely than anything 
else. Instead of Indravharna, a miscopied Indravarma is possible too and would in fact present a relative of 
Azes with a strong link to Buddhism. This leaves not a single ie—ca on this object. 
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na tesam daksinah avamah te vai punyasya bhaginah] 
“Those who consent in this respect and who fulfill their duties they will not be deficient 


, 


in reward, they will partake in the punya.’ 


The Pali canon knows this stanza only in the Anguttaranikaya (AN III 41): 
ya tattha anumodanti veyya@vaccam karonti va 

ne tesam dakkhina tnd, te pi pufifiassa bhagino. 

Otherwise it is also found in the Karmavibhanga, with a full reading in ms B: 

ye tatrabhyanumodante vaiyavrtyakards ca ye, 

anand daksind tesam te ’pi punyasya bhaginah 
and reduced to two padas a) and b) in ms A with the variant reading vaiyattan ca kurvata 
(cf. Kudo 2004: 256). 

Without indicating a quotation a similar idea is expressed in the Senavarma inscrip- 
tion (von Hintiber 2003: 39, 13c-d) where it is said: ye pana anumotisati tesu ideham’? 
pufiakriae anubhvae sya(t—s)i, “But those who will consent (to this installation/ dona- 
tion), in them the very same fruition of a meritorious work shall be.” 
oma: A prakritic form of avama, “low”, which is often used with the meaning of una, 
“deficient”. 


20. The scribe 


io ca citravide budhamitraputrena vasuena sarvabudhana puya(5-5:)e sarvasatvana 
hidasuhadae 

[idam ca citrapitam buddhamitra-putrena vasuna sarva-buddhanam pijdyai sarva-satva- 
nam hita-sukhatayai] 

“And this was delineated by Vasu, son of Buddhamitra, for the veneration of all Buddhas, 
for the well-being and happiness of all beings.” 

citravide: In Skt the denominative *citrdpitam, “made as a painting’, is not found so far. 
Another unique term is used in the Senavarma inscription which divides the writing 
process into three stages: first likhita means the text was “written”, in the sense of “com- 
posed”. The actual writing down is then karavita “made to be done” probably including 
the costly provision of the gold foil. Finally the engraving should follow. Here a reading 
ukede ya batesarena (von Hintiber 2003: 40, 14a) is enigmatic, with ukede linked by 
Salomon (1986: 281) to utkr or utkrt, of which at least the first'* can denote “to engrave”. 
This does indeed make perfect sense, we only have to see that the text does not read 
ukede, but ukade, reflective of Skt *utkrtah,'* with a common confusion of kirati and BHS 


Read so far as idei and regarded as “ganz unklar” (von Hiniiber 2003: 39). The last letter can be i or 


ham, and ideham could be Skt fdrsam, with s—0 as in taksaila, followed by a hiatus-bridging 0—A. Cf. 
tadi$a, Skt tadrsa in Senavarma 5d. 

‘4 Ut-kri means “to carve out” a cave, at least ukute does so in Nasik, cave 24 (Senart 1905-06: 94). 

The letter is not ke, but a ka with a slanting stroke arising from the downward pointing right arm. The 
same letter appears in the British Library Anavataptagadtha, where Salomon (2008: 282) explains the 
differences to the standard Ka, reflective of Skt ska, and maintains that “no exact equivalent of it has yet 
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karati, possibly also influenced by the term karana, “scribe”, so that the past participle 
could be build as if from kr, comparable to kata in ASokan, instead from k7, where kirna 
was regular. 


21. Notes on the palaeography 


The script is almost without characteristic traits. Everything is as it should be in the first 
century, a prototype with no frills, no overbars, no fancy footmarks. In this clear and 
sober script ya is angular and sa shows a flat top, ta and da are nicely separated the 
Asokan way, only /na/ and /na/ are not distinguished and are both expressed by the 
hooked na-form, with one telling exception: in the stanza from the Anguttaranikarya we 
find the dental /na/ expressed not by the hooked form but by a form starting with a half- 
circle (na tesu), as if copied from a manuscript using a second form. Vowel-strokes are 
likewise without surprises. The -e-stroke sits on top of the letter, apart from inital e, de, 
and he, where it sits half-way up the vertical. -i in ni is a slating stroke to the left of the 
consonant, usually slightly touching or crossing it. The -u is expressed by an upward 
bend, not turned into a full circle. 

Only two “modern” letters are used, first, the under-barred ga, used for simple 
intervocalic ga, commonly before -a. Only arivagi makes an exception, coming with 
plain ga on plate 1, line 3 (1-3), with one side-dot in 2-2, and fully under-barred ga in 
5-1. The second is the under-barred sa in (1-4) purusa, a bar without an apparent raison 
d’étre. 

In short, there is no need for a comprehensive table of letters, since almost every- 
thing is according to the older tradition. 

Unusual is just one form of a vo in (4-5) where the -o-stroke does not hang from the 
slanted top bar, but from the vertical, thus producing a form confoundable with a Jo. 

Most amazing is the underdotted ma, a form which otherwise occurs only on coins. 
It was introduced by the die-cutters of Eukratides in the 2nd century BCE, probably to 
mark the beginning of the legend with maharajasa, and was last used by Hermaios in 
Nangarhar, also by the posthumous coinage, but not on the early Kushan coppers from 
Bactria in his name. In our text, the dot occurs in 1-4 dhama; 1-4 manusana and 2-1 
sammasambudhasa, too many be taken as accidental. There is almost one century 
between the last dots on coinage and our text, a fact with is hard to explain. 


been found in any other Kharosthi document”. In the Anavataptagatha the letter is found in what Salomon 
transcribes as saKaro, where Skt satkdro is expected (2008: 283). That means that the standard Ka with its 
protrusion starting on or at the central vertical reflects Skt ska and that our letter on the Senavarma plate 
and in the Anavataptagatha with its protrusion starting on the right arm reflects Skt tka. This simplifies 
understanding of what is written in the Anavataptagatha and forces us to look for another transliteration for 
the “tka”, as ka is already relegated to a letter different in form and sound value. I propose to use ka, 
Unicode U+01E9. 
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22. The names 


In this text we observe two mechanisms of naming children. One is the habit to name 
children after their father, or more common, their grandfather, the other is the idea that 
names in one family or generation should start with the same letter or word, or they may 
end with the same word. Hilka (1910: 8f.) has assembled the material relating to genea- 
logical naming in India. He also provides ample examples for using the same first or last 
word (1910: 74f.). He does not mention acrophony, which simplifies the first word to the 
first letter, a principle we encounter at least once on the plates. 


1. The family of the donor: 
Demetrios} (arivagi) © Sudarsanat 
Va \ 
Helagupta (arivagi) °° Sumagadhat Ramadatta 
1 

sons: Adura, Arazanda, Adramitra, Adravharna, Demetrios, Mahasammata 
daughters: Sasika, Suprahoda, Sudaréana, Suprajiia 

In the family of the donor we see a mixture of Greek and Indic names. All females 
have Sanskritic names. The first four sons follow either the acrophonic system by starting 
in A-, or the acronymic system with all names derived from a form of Gtar, “fire”, and all 
these are of Iranian origin. Demetrios as the fifth is given the name of his grandfather, 
probably after his demise. The sixth son has an Indic and particularly Buddhist name, 
Mahasammata, who is known as the first ruler amongst men according to the Digha- 
nikaya. 


2. The family of the local ruler: 
Yodavharna (bhattaraka) 
L 
Tira (ksatrapa) 
YN 
Skandila (gusura) Gvaraza (gusura) 
The ruling family has predominantly Iranian names; only Skandila is Indic. 


3. The superintendent of the vineyards: 
Mahamitra (razipati) 
{ 
Mahatapa 
LN 
Mahamitra Madana 
This family uses the acronymic and acrophonic systems by having all names start with 
maha® or m°. In addition the firstborn of the third generation again carries the name of 
the grandfather. 
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4. The scribe: 
Buddhamitra 
{ 
Vasu 
In these two generations no system is discernible, both names are Indic. 

If we compare the pedigree of the Apracarajas (Falk 1998: 107) we see that no 
acronymic name-giving is used there, but in several cases the nephew is named after the 
grandfather: we have a Vijayamitra in generation 3 and 5, and an Indravarman likewise 
in generation 3 and 5. In one case a child is named after the father, so that we have an 
Indrasena in generation 4 and 5. The Apracas also use endwords, like -varma through 
four generations (Visnuvarma, Indravarma, ASpavarma+Vispavarma, Indravarma), a 
feature not used by the families found on the present copper-plates. A look at the 
Odirajas (von Hiniiber 2003: 33) shows that there the endwords are dominant: through 
seven generations children’s names end in -sena. This family seems to shrink back from 
directly naming nephews after their grandfathers. One partial similarity is given in 
Ajitasena — Varmasena — Ajitavarma, a mixture noted by Hilka (1910: 75) in other 
cases. 

Although all families live not far apart from each other, their naming habits are 
either different or only partially akin. 


23. Buddhist features 


A crucial statement is found in a sentence in § 16: *imena kuSalamiilena Sartrapra- 
dithavanena ca bhagavado dhadu p(r)atithavida. Here two terms are found, sarira and 
dhatu, both being “established”, the second through the first, but still commonly assumed 
to mean “relics” on an equal footing. However, the result of the process, dhdatu, is 
something higher, beyond materia.'° As an “clement” it is furnished with qualities, in 
contrast to a Sarira. which just exists. The difference is particularly obvious in the 
Senavarma text where bodily remains (farira) once existed in a previous state of the 
sttipa (ahuh; 3b, sarira aho). The term dhatu however is preceded by a long list of 
spiritual achievements in 5c and 7a, and in 7c both terms occur in a telling phrase very 
similar to the one found in § 16 above: ime Sarirena’’ tadagada-prova-disa-nivana-dhatu 
gate, “these (bodily) relics did (once) turn into the (spiritual) element of the nirvana of 
the Tathagata in the eastern region”. That means that the ashes used are believed to be 
part of those once gathered in the east, and they are more than mere ashes, but represent 
the “element” or the essence of the Sakyamuni’s nirvana. While sheltering such a dhatu, 
a stipa becomes a dhdtustitpa (4-5, dhaduthuva). This seems to be the earliest occurrence 


‘6 As a counter-argument the stone slab showing an elephant could be cited, allegedly (Konow 1929: 49f. 


no. 16) reading sastakhadhatu (*sastr-aksa-dhatu), “the collar-bone of the Lord”; however, it only reads 
Sasta khasatva, “the teacher, the being in the ether”. 

The sentence is difficult, although reading provadiga (Skt purvadiga) from the plate removes the main 
obstacle. Jme and sarirena do not go together and I read with the Indravarma casket ime Sarire. taking the 
-na as a reflex of Sarirena in sentence Se. 
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of the term which seems to put emphasis on the spiritual qualities the building hides and 
makes productive. The term could contrast with Sarirastiipa, which, however, is not 
found in reliquary texts. Later, both terms are common. 

This productive “element” needs to be supported by rites which are based on 
paraphernalia like lamps and incense which must be bought if not furnished as presents. 
Therefore an “eternal” endowment is made by ceding a sum of money or a certain 
amount of precious metal. A comparison of some longer dedicatory texts showed that 
this habit of providing a monetary fund seems to be referred to in at least two Kharosthi 
texts from the first century (Indravarma, Senavarma), while the habit is spoken of in 
clear terms in a non-Buddhist text from Gandhara from the sixth (Kashmir Smats). 

The inclusion of the extended own family, the political ruler and the local vineyard 
supervisor shows that the foundation of a stupa was an affair binding a lot of people 
emotionally to exactly this one stupa. The monument thus is not only a general point for 
service and devotion for everybody, but it is an important site with private links to 
Maitreya through a written list of peoples known to be hidden inside the construction. 

The presence of the Dharmaguptaka school is no surprise in this area immediately 
south of Peshawar, but unattested through documents so far. In the early first century 
they are found on the main road from lower Swat leading west, shortly before Bajaur 
(Falk 2013: 23). There are other epigraphs mentioning the Dharmaguptakas in Greater 
Gandhara, particularly on water-pots, but those cannot be located. 

What sort of Buddhism was taught in their monastery? This text from the first 
century certainly conveys ideas which are commonly subsumed under the title “Maha- 
yana’. Maitreya obviously plays an important role and it is also remarkable that one word 
is completely missing from the text: it never uses the term bodhisattva. Maitreya appears 
as an alter ego of the Sakyamuni in a certain way: a meeting (samavadhdna) is expected, 
a procedure not fully analyzed so far. This meeting is hoped for by the donor himself 
(§ 5) and wished for for those who are possibly in great danger by a current epidemic of 
smallpox. They as well shall meet Maitreya and likewise gain nirvana (§ 6). This is not 
the srdvaka way of liberation. XuanZang in the 7th century counts the Dharmaguptakas 
amongst the Mahayana followers in the Swat valley (Beal 1884: 121). 

If the idea of a dhatustipa has its foundation in non-srdvaka circles must remain 
open, but the wish for anomalekhata, “the state of un-deficient manuscripts” or for “all 
manuscripts” or even “the state of indeficiency of this very writing (on copper)” is remi- 
niscent of the heated debate on the question of whether there is a “cult of the book” at the 
basis of Mahayana. Since it has become an acclaimed sport to commonly chastise the 
inventor of this theory, I am happy to present here evidence which adds new flavor to it. 

Plates of this sort can certainly throw light on the doctrinal as well as the social 
sides of Gandharan Buddhism in the first century. We see what the donors thought impor- 
tant, what the laymen strove after. For them, the standard nirvana is still the highest goal, 
but the path to get there leads not over bodhi and arhattvam, but over complete manu- 
scripts or complete manuscript collections, and Maitreya. 


23 


PDF Version: ARIRIAB XVII (2014) 


Acknowledgment 

First I would like to thank the owner of the plates who facilitated photography in the 
most friendly way during my stay in Rawalpindi in October 2012. All plates were read 
with Seishi Karashima and Tatsushi Tamai at the IRIAB institute in Hachioji in May the 
following year, much to the profit of form and contents. A first draft was critically 
reviewed by Oskar von Hiniiber. When the text was presented at a Gandhart workshop in 
Munich, July 2012, Mark Allon, Stefan Baums, Timothy Lenz, Richard Salomon and 
Ingo Strauch were present and made useful suggestions. Final checks by Andrea 
Schlosser and Britta Schneider removed a number of unclarities and typos. Blair 
Silverlock sorted out remaining teutonisms from the English. All Iranian and Bactrian 
matter was elucidated by Nicholas Sims-Williams. To all of them I am very thankful. 


References 


Aman ur Rahman & Harry Falk 
2011 Seals, Sealings and Tokens from Gandhara (Monographien zur Indischen Archdologie, Kunst und 
Philologie, 21). Wiesbaden (Reichert). 
Burrow, T. 
1937 The Language of the Kharostht Documents from Chinese Turkestan. Cambridge (Cambridge 
University Press). 
Cribb, Joe 
1999/2000 Kaniska’s Buddha image coins revisited. Silk Road Art and Archaeology 6 — Papers in honour 
of Francine Tissot: 151-189. 
Davary, G.Dj. 
1981 Epigraphische Forschungen in Afghanistan. Studia Iranica 10: 52-59, 
Deb, Harit Krishna 
1932 Macedonian month-name in a Brahmi inscription. Indian Historical Quarterly 8: 117-120 
Falk, Harry 
2003a A copper plate donation record and some seals from the Kashmir Smast. Beiftrdge zur 
Allgemeinen und Vergleichenden Archdologie 23: 1-19. 
2003b Review of O. von Hintiber, Beitrdge zur Erkldrung der Senavarma-Inschrift. Mainz 2003. 
Orientalistische Literaturzeitung 98: 573-577. 
2004 Six early Brahmi inscriptions from Gandhara. Annali dell’Istituto Orientale di Napoli 64: 
139-155. 
2010 Signature phrases, Azes dates, Naksatras and some new reliquary inscriptions from Gandhara. 
ARIRIAB 13: 13-33. 
2011 The ‘Split’ Collection of Kharosthi texts. ARJRIAB 14: 12-23. 
Falk, Harry & Chris Bennett 
2009 Macedonian intercalary months and the era of Azes. Acta Orientalia 70: 197-216. 
Fussman, Gérard 
1974 Documents épigraphiques kouchans. Bulletin de l’Ecole francaise d’ Extréme-Orient 61: 1-76. 
1980 Nouvelles inscriptions Saka: ére d’Eucratide, ére d’Azés, ére Vikrama, ¢re de Kaniska. Bulletin 
de I’Ecole francaise d’ Extréme-Orient 67: 1-44. 
1985a Nouvelles inscriptions Saka (III). Bulletin de l’Ecole francaise d’Extréme-Orient 74: 35-42. 
1985b Nouvelles inscriptions Saka (IV). Bulletin de l’Ecole francaise d’ Extréme-Orient 74: 47-51. 
20111 Monuments Bouddhiques de Termez — Termez Buddhist Monuments I: Catalogue des inscriptions 
sur poteries. I] Introductions, catalogues, commentaires (Collége de France — Publications de 
l'Institut de Civilisation Indienne, 79,1). Paris (De Boccard). 

2011, Monuments Bouddhiques de Termez — Termez Buddhist Monuments I: Catalogue des inscriptions 
sur poteries. [2 Planches, index et concordances, résumés (Collége de France — Publications de 
l'Institut de Civilisation Indienne, 79,2). Paris (De Boccard). 

Gignoux, Philippe 
1986 Noms propres sassanides en moyen-perse épigraphique (Mitteliranische Personennamen II,2), 
Wien (Osterreichische Akademie der Wissenschaften). 


24 


PDF Version: ARIRIAB XVII (2014) 


Glass, Andrew 
2007 = Four Gandhari Samyuktagama Sitras — Senior Kharosthi Fragment 5 (Gandharan Buddhist Texts, 
4). Seattle / London (University of Washington Press). 
Hilka, Alfons 
1910 = Die altindischen Personennamen (Indische Forschungen, 3). Breslau. 
Hintiber, Oskar von 

2001 Das dltere Mittelindisch im Uberblick. 2. erweiterte Auflage. Wien (Osterreichische Akademie der 
Wissenschaften). 

2003 ~=-Beitrdge zur Erklarung der Senavarma-Inschrift (Abhandlungen der Geistes- und sozialwissen- 
schaftlichen Klasse, 2003,1). Mainz/Stuttgart (Akademie der Wissenschaften und der Literatur 
Mainz/Franz Steiner Verlag). 

Jenkins, G.K. 
1955 Indo-Scythic mints. Journal of the Numismatic Society of India 17,2: 1-26. 
Konow, Sten 

1929 Kharoshthi inscriptions with the exception of those of ASoka (Corpus Inscriptionum Indicarum 

2.1). Calcutta (Government of India, Central Publication Branch). 
Kudo, Noriyuki 

2004 The Karmavibhanga. Transliterations and annotations of the original Sanskrit manuscripts from 

Nepal (Bibliotheca Philologica et Philosophica Buddhica, 7). Tokyo. 
Lenz, Timothy 

2010 Gandharan Avaddnas - British Library Kharostht Fragments 1-3 and 21 and Supplementary 
Fragments A-C (Gandharan Buddhist Texts, 6). Seattle / London (University of Washington 
Press). 

Nasim Khan, M. 

2002 Kharoshthi inscribed copper plates from Rani Dab in Orakzai Agency in the Northwest Frontier 
Province of Pakistan. Ancient Pakistan 15: 153-156. 

2007 Inscribed oil lamps and other Kharostht inscriptions from Gandhara. Journal of the Royal Asiatic 
Society, 3rd Series, 17: 131-138. 

Sadakata, Akira 

2000 PUPPY VAM: (NL Pe ARCs TAI [2] HOUR, “MACH Y 
bi — The Inscription of Priaasha: Appendices : (1) Inscription dated in the Azes era : (2) Some 
forged Inscriptions. Tokai Daigaku Kiyo, Bungakubu [The bulletin of the Faculty of Letters Tokai 
University] 73: 1-16. 

Salomon, Richard 

1986 =‘ The inscription of Senavarma, king of Odi. Indo-franian Journal 29: 261-293. 

1995 A Kharosthi reliquiary inscription of the time of the Apraca prince Visnuvarman. South-Asian 
Studies 11: 27-32. 

1996 An inscribed silver Buddhist reliquary of the time of king Kharaosta and prince Indravarman. 
Journal of the American Oriental Society 116: 418-452. 

2000 Two new Kharosthi inscriptions. Bulletin of the Asia Institute 14: 55-68. 

2008 Two Gandhari Manuscripts of the Songs of Lake Anavatapta (Anavatapta-gatha)(British Library 
Kharosthi Fragments 1 and Senior Scroll 14). Seattle / London (University of Washington Press). 

Senart, E. 

1905/6 The inscriptions in the caves at Nasik. Epigraphia Indica 8: 59-96. 
Senior, Robert 

2001 Indo-Scythian coins and History. 3 vols., Lancester e.a.l. 
Sims-Williams, Nicholas 

2010 Bactrian Personal Names (Iranisches Personennamenbuch II: Mitteliranische Personennamen, 7 
= Osterreichische Akademie der Wissenschaften, Philosophisch-Historische Klasse, 
Sitzungsberichte, 806 = Iranische Onomastik, 7). Wien. 

Strauch, Ingo 

2013 Inscribed objects from Greater Gandhara. Bulletin of the Asia Institute 23.2009 (Festschrift 

Richard Salomon): 210-220. 
Sundermann, Werner 

1997 The five sons of the Manichaean god Mithra. Ugo Bianchi (ed.), Mysteria Mithrae. Atti del 
Seminario Internationale su ‘La specificita storico-religiosa dei Misteri di Mithra, con particolare 
riferimento alle fonti domentarie di Roma e Ostia’, Roma e Ostia 28-31 Marzo 1978 - 
Proceedings of the International Seminar on the ‘Religio-Historical Character of Roman 
Mithraism, with particular Reference to Roman and Ostian Sources’, Rome and Ostia 28-31 
March 1978 (Etudes préliminaires aux religions orientales dans l'empire Romain, 45). Leiden 


2a 


PDF Version: ARIRIAB XVII (2014) 


(Brill): 777-788. 
Tandon, Pankaj 
2009 Further light on the Paratarajas: an absolute chronology of the Brahmi and Kharostht series. 
Numismatic Chronicle 169: 137-171. 
Zwalf, W. 
1996 A Catalogue of the Gandhara Sculptures in the British Museum. 2 volumes. London (British 
Museum Press). 


26 


